1 | INTRODUCTION Diaspora African 're-migration' to presumed homelands in Africa involves far more than just the search for a personal past. It is also imbued with many symbolic and social meanings in which one's exercise of a natural right to 'return' is an act that a host and ancestral community may welcome or treat with a mixture of awe and suspicion. The inevitable result is a degree of psychological and emotional detachment from members of the host society, which entails assuming a new status and role. Simmel (1971) refers to this situation as entering 'strangerhood', which may result in social distance between residents and immigrants or visitors being reified and expanded through a host society's actions and behaviors (Gallois, Callan, & Parslow, 1982; Karakayali, 2009; Nyaupane, Timothy, & Poudel, 2015) .
group (Gallois et al., 1982; Nyaupane et al., 2015) .
The synthesis of these contradictory factors (i.e. social nearness or distance) determines the formal position and status of the stranger within the host community. Thus, the stranger is near in that s/he interacts with several members of the host group but is also remote because the relationship is incidental or superficial rather than being based on community or kinship ties. However, a metamorphosis of the relationship may also occur in which the stranger may wish merely to be a resident without becoming assimilated into the host community (Skinner, 1963; Wood, 1934) . Many representations of strangerhood are evident in the case of African-Americans who migrate to Ghana as residents in relation to their host communities.
There has been a large body of literature since the 1950s that focuses on the 'return' migration of members of the African diaspora, especially African-Americans, to Africa (e.g. Drachler, 1975; Dunbar, 1968; Gaines, 1999; Harris, 1982; Locksley, 1986; Schramm, 2004) . This is perhaps not surprising because it has long been a commonly held but now discredited view that the motivation of Pan-Africanism (which partly encourages a return to Africa) is paradigmatically an AfricanAmerican concept (Akyeampong, 2000; DuBois, 1933; Isaacs, 1959; Moore, 1963; Shepperson, 1960 Shepperson, , 1974 Stuckey, 1994; Tölölyan, 1996; Udom, 1962 Udom, , 1971 . Before the emergence of African diaspora ('roots') tourism in the 1980s, there was already the concept of 'Africa interest', during which several prominent African-Americans 'returned' to their ostensible homelands, particularly Ghana, in search of their ancestral 'roots' and to spearhead socio-economic development across the African continent (Assensoh, 2010; Drake, 1966; Weisbord, 1973) .
However, tourism researchers find themselves in a quandary problematizing the 'return' either as a form of visiting friends and relatives tourism, pilgrimage, heritage tourism or all of the above (Asiedu, 2005; Duval, 2002; Ebron, 2000; Leite, 2005; Reed, 2006; Timothy, 1997; Timothy & Teye, 2004) . The reasons for this are manifold, but there are two important factors to take into consideration when attempting to understand 'return' visits to Africa by diasporic Africans.
First, the idea of the 'return' is anachronistic and misleading, to say the least. Diasporic Africans who themselves did not emigrate from Africa (and are not just recurrent tourists) cannot be described as returnees because they never domiciled there. Rather, they are descendants of those dispersed by the Transatlantic Slave Trade between the 1500s and the 1800s (Shepperson, 1966) . Understood in this way, the quest for collective heritage extends far beyond a particular place being a homeland than any actual evidence of precise origins. It is therefore not surprising that the ways in which the 'returnees' participate in the life of their ancestral communities is carefully defined by the latter as befitting the role of the stranger.
Second, and closely related to the definitional problem, is the his-torical-political context within which the 'return' takes place. In the specific case of Ghana, the first wave of return migration, which occurred in the 1830s, was spurred by the emancipation and manu-mission of Afro-Brazilians in Bahia. The second wave involved trained Afro-Caribbean professionals from the West Indies who were brought in to assist British colonial expansion projects in what was then known as the Gold Coast. The African-American migration happened after the Gold Coast attained independence (as Ghana) from Britain in 1957. Under the aegis of Kwame Nkrumah's Pan-Africanist philoso-phy and a nonaligned foreign policy, many African-Americans moved to Ghana. That notwithstanding, a noteworthy distinction between the Afro-Brazilian migrants and their African-American counterparts was that the latter were mostly descendants of freed slaves (Essien, 2014) . Moreover, unlike the Afro-Brazilian returnees who were given access to land and resettled by the host community, African-Ameri-can expatriates were not exactly welcomed with open arms by every-body (Boadi-Siaw, 2009 ). Rather, they were treated with suspicion and, in some cases, hostility, which resulted in a frosty relationship between them (Osei-Tutu, 2007; Zachary, 2001) . Although Skinner (1982) draws attention to the dialectic contradictions between diasporic people and their presumed homelands, in the case of diaspora Africans who have made the personal commitment to 'return', there is little recognition of the socio-cultural situatedness within which they find themselves in the ensuing conflict (Lake, 1995; Mwakikagile, 2005; Nti, 2014) .
Ghana has been a subject of a number of African-American 'returnee' studies, but few have analyzed the extent of AfricanAmer-ican expatriates' involvement in the tourism industry except those dealing with the interpretation, presentation and conservation of the Cape Cost and Elmina castles (Austin, 2002; Bruner, 1996; Kreamer, 2004; Macgonagle, 2006; Mensah, 2015; Mowatt & Chancellor, 2011; Osei-Tutu, 2004 Reed, 2004; Shackley, 2001 ). Unsurprisingly, these studies show that African-American settlers are opposed to the idea of the forts and castles serving a broader market. In partic-ular, they raise concerns over the commodification of slavery through this interpretation of the Transatlantic Slave Trade, which is not always readily acknowledged at the Cape Coast and Elmina castle museums. Indeed, Holsey (2008) even goes so far as to say that the entire museum exhibits at Cape Coast Castle and Elmina Castle deliberately ignore that long ignominious history. Apart from the obvious discor-dant and romanticized historical interpretations of slavery and the Eurocentric historiographical narrative about it, Holsey notes that the slavery heritage experiences of visitors, particularly Africans of the diaspora, are subtly manipulated by the burgeoning tourism industry.
From the preceding scenario, it may seem strange and grossly inconsistent to associate the 'returnees' with the promotion of tourism along Ghana's Slave Routes and even more peculiar to describe the degree of their involvement in the interpretation and presentation of slave-related sites to African-American roots tourists whose needs they perceived as compatible with their own.
| METHOD
This study adopted a qualitative approach using in-depth interviews to analyze the stories expressed by relatively small numbers of African-American expatriates in Ghana. This was considered the most appropriate method to 'gain access to the cultural categories and assumptions according to which one construes the world' rather than discovering 'how many, and what kinds of people share a certain characteristic' by mining the cultural terrain instead of surveying it (McCracken, 1988:17) .
At the outset of the study, contact was made with some wellknown African-American expatriates who operated tourism-related businesses. A list of potential participants was developed based on their referrals, but inclusion depended on the participant's willingness to be interviewed. This approach provided a specific set of social circumstances in which to situate the study's findings. The participants were contacted by phone and asked if they would be willing to participate in a research project seeking to examine the touristification of slave sites through UNESCO's Slave Routes Project. All of those contacted indicated that the study topic was personally relevant and expressed enthusiasm in participating. However, this approach was prone to bias, including the possibility of oversampling participants with larger personal networks while excluding those with fewer. To address this bias, sampling focused on saturating the three targeted communities to capture informants with the full array of network sizes (Heckathorn, 1997) . Ethical approval to undertake this study was sought and granted by the first author's institution.
The study participants are summarized in Table 1 . A total of 12 participants had moved to Ghana for reasons of filial piety. Seven women and five men were interviewed with an average age in their early 40s.They were fairly well-educated, trained professionals engaged in both private and public sector jobs in the nation's capital, Accra, and in Cape Coast and Elmina. The majority had lived continuously in Ghana for at least 25 years and hailed from the American South or US cities with large African-American populations.
Most of the interviews took place in the participants' homes, although some were held at their workplaces. Interviews were conducted in June 2012 with one follow-up in August of the same year.
All were semi-structured, long interviews, which lasted from 1.5 to 2 hours. Participants were assured full anonymity and confidentiality, and each signed consent forms explaining the purpose and intended use of the data.
The interviews covered a wide range of topics including participants' background information, lived experiences and social relations in their ancestral/adopted communities and involvement in the tourism industry. The first topic was their personal and family history, past and current socio-economic status, motivation for moving to Ghana and sense of belonging and attachment to Ghana. The dialogue then covered a broad range of slavery heritage tourism issues, including performances and rituals practiced at slavery sites (particularly the Cape Coast and Elmina castles and the Assin Manso Slave River), roots tourism promotion, and the conservation and preservation of such places.
At the end of the interviews, participants had an opportunity to ask questions or return to issues that arose earlier that they might have wanted to clarify or elaborate on further.
All interviews were transcribed verbatim. To ensure trustworthiness, all transcriptions were forwarded to each interviewee to review and verify whether their thoughts were accurately captured by the text (Lincoln & Guba, 1985) . In some cases, changes were made, and the lead researcher then listened to the digital recordings to identify any errors. The transcriptions were repeatedly re-read to achieve immersion and to become thoroughly familiar with the data. During the initial reading, however, key phrases, metaphors and patterns of meaning were noted. Qualitative data analysis software (e.g. N-VIVO) was considered, but to enable better and more imaginative data analysis, the coding criteria specified by Strauss and Corbin (1998) were followed. This approach provided a much broader picture of the results. Through each iteration, thematic similarities and meaning-based linkages were developed. Moreover, throughout the interpretation process, the themes were continuously challenged and modified by returning to the concentrated experiences described in each interview. Pseudonyms are indigenous Ghanaian Akan names. In cases where study participants had assumed indigenous names, they were changed to ensure their anonymity. Once I realized that and saw that Ghana was not some remote place, people weren't living on trees and all that stuff, made me appreciate more the fact that I was in fact an African and that I did have some place.
Kwesi: I would say that moving to Africa is probably the most important undertaking for any African born in the United States. It's about slavery and indignity meted out on the enslaved Africans. It's about the millions who died in bondage and burden of displacement that all Africans born in America must carry until they return to the homeland to be spiritually cleansed.
I feel this connection deep in my bones.
The 'return' narrative was an overt way of justifying collective identity construction. Without a doubt, Ghana was an important place in this process, as it evokes a sense of attachment and primordial belonging. More importantly, collective identity construction entailed building huge social networks that extended beyond local residents' conception of 'strangers'. However, the degree to which collective identity or, indeed, a sense of belonging is constructed involves critical collective slave memory dimensions that give strangerhood a spatiotemporal depth of meaning. It embraces not only the remembered past but also ancestral communities in which contemporary use of slave sites for tourism purposes is heavily contested (Yankholmes & McKercher, 2015) .
For the expatriates, social proximity translates into a sense of belonging found within close-knit ancestral families. At several points during the interviews, each participant was asked how he or she related to ancestral family members without direct DNA testing.
Bodily features were offered as proof of genetic connections. the expatriates refused to relocate back to the United States. They had decided -implicitly or explicitly -that their future lay in integration and, perchance, actual assimilation without much resistance. However, to sustain collective identity, they felt symbolically drawn to local descendants of African 'slaves' in the community to the point of providing them the reference point in recounting collective slave memories that they in turn bought into.
There are two possible reasons for this social distance between expatriates and local residents. As mentioned, our findings are consistent with anecdotal evidence that the presence of the local descendants of African 'slaves' in or near former slave communities fosters a sense of collective identity and kinship links. However, due mainly to the social stigma attached to slavery in some former Slave Trade locales, which has been perpetuated over time, affiliation with place and proximity to certain segments of the ancestral community accen-tuate social distance. The fact is that local descendants of Thus, the invocation of emotions plays a key role in bringing the past to life. This enables roots tourists to psychologically explore for themselves the source of their forebears and make collective slave memory more meaningful for their touring experience. The picture the respondents in this study give of their affectual and emotional experiences at slave sites buttresses that found by Carter (2015) in his analysis of a highly viewed YouTube video as well as the issues of emotion in slavery tourism noted by Alderman and Campbell (2008) and Modlin (2011) .
The immigrants reported concerns about the extent to which res-ident Ghanaians are cognitively distanced from slavery-related sites. They felt local residents only expected slave sites to educate them about the whole gamut of pre-and postcolonial history, not to stimu-late their emotions. As Ama described it,
The unwillingness to openly have a conversation about slavery does match their lackadaisical attitude towards going to the slave dungeons and experiencing it for themselves.
They would always say, what point does it make?
This comment is consistent with her earlier reported view that The result is lost opportunities to provide quality visitor experiences at slave sites. However, it would seem that this loss has benefited the expatriates. There was, in fact, some clear evidence of their role as gatekeepers providing an array of services. These ranged from helping with visa applications, tour guiding and ground handling to interring cremated remains of African-Americans who asked that their ashes be scattered in the land where their enslaved ancestors originated and the provision of accommodations. In regard to the latter, the two study participants operating tourism businesses commented that they provide lodging facilities for visitors regardless of race or ethnicity, although the majority of their clients were identified as African-Americans. Despite this, the émigrés involved in tourism were unaware of the effects their gatekeeping role had on the industry. They believed their clients were seeking slavery heritage experiences that incorporate visits to authentic slave sites complemented by opportunities to meet local descendants of African slaves and local descendants of African slaveholders. When reminded of the charge by some local residents of stirring unpleasant memories at slave sites, they reacted with mild puzzlement. This reaction was sometimes followed by a justification that local residents were more vulnerable to forgetting than remembering the past and that the gaze of white visitors was not value neutral.
Until these interviews, none of the study participants were consciously aware that the basis of being called strangers might be because of the heightened sense of place stimulated by their emotional proximity to certain segments of the community and to slave sites, and their perceived half-hearted commitment to forging collective identity. Consequently, they performed their gatekeeping (Schuetz, 1944) . The interviews themselves provide little direct evidence. However, the question asked in relation to partici-pants' views on the conservation of slavery-related sites provides some insight. This issue was probed with participants in terms of their lived experiences and those reported in the literature (e.g. Butler, Car-ter, & Dwyer, 2008; Buzinde, 2007; Dann & Seaton, 2001; Modlin, 2008; Montes & Butler, 2008) . The participants showed no signs of being influenced by social distance from local residents. The local residents' reference to their ser-vile origins and aversion to connecting with an emotionally charged past meant nothing to them. It was easy to discern that such attitudes were fueled by a sense of entitlement that seemed to radiate from the loss or appropriation of slave sites in the United
States in a manner that excluded them from use (Alderman, 2010; Alderman, Butler, & Hanna, 2016 (Bruner, 1996; Goodrich, 1985; Timothy & Teye, 2004) . Long before that, however, in the one place that they thought they would be most welcome. Bruner (1996) noted that when African-American root-seekers visit Ghana, many are disappointed to learn that they are considered strangers -simply tourists -by the residents, while they expected to be welcomed with open arms as brothers and sisters from the diaspora. The expatriate returnees profiled in this study had a similar experience even though their intent was to live in Ghana rather than simply to visit.
At least some of the social distance between the expatriates and locals derived from the expatriates' excessive connection to slave heritage sites and overemphasis on slavery. Because slavery did not 'happen' to the local population but did to the immigrants, social distances have emerged, resulting in the immigrants being considered strangers in what they felt should be their primeval homeland. The locals are simply unable to relate to the identity crisis of the returnees and their need to accentuate the injustices of slavery. The slave heritage sites do not bear the emotional weight for local Ghanaians that they do for the expatriates, which troubles many of the immigrants.
As a result, many returnees continue to stress the emotive elements of slave heritage and underscore the injustices of slavery, which continues to isolate them from their continental African neighbors and thereby reinforce their strangerhood.
Many African-American immigrants are involved in Ghana's heritage tourism sector. When they host African-American root-seekers at slave sites, their interpretive narratives are geared toward eliciting the emotive responses that they themselves experience by living near these vessels of injustice. In this way, they also enhance the strangerhood of the tourists and their social distance from the resident population. With regard to white tourists, many of the expatriate set-tlers manipulate the social distance between the tourists and the her-itage they visit. Some settlers are opposed to the notion of the slave heritage experience being consumed by a non-black consumer market.
Some participants even noted that they do not allow non-black tourists to participate in certain heritage activities and ceremonies. Thus, just as some resident Ghanaians distance themselves from the expatriates, many expatriates heighten their strangerhood and extend the social distance that they themselves abhor in their relationship with resident Ghanaians.
The social distance between local Ghanaians and AfricanAmerican immigrants risks compromising the long-term sustainability of slavery heritage tourism in Ghana. Because the expats feel disinherited and separated from the indigenous population altogether, any efforts at safeguarding collective slave memories should be devoid of ethnocentrism, racial prejudice and stigmatism.
Accordingly, inter-cultural dialogue and inter-cultural trust between local residents and the African-American immigrant community should be strengthened through education and culturally sensitive support services.
However, it is unlikely that such initiatives will build the social bridges with local residents overnight, without a deeper analysis of the dialec-tic contradictions in the relationships between diasporic people and their ancestral homeland (Skinner, 1982; Timothy, 2008) . Many respondents appreciated the hospitality of their ancestral communi-ties, and for some of them, the return experience acted as a source of bounded solidarity. The Most of all, the Ghanaian authorities need to develop a strategy that protects and enhances the quality of the slavery heritage experi-ence delivered by the country's numerous slave-related sites. Adopting a quality-oriented strategy requires refocusing the overall management and presentation of slave-related sites to current and potential users. One specific issue raised by this study is the extent to which Ghanaian destination managers accept that such places have intrinsic values beyond their use value as tourism products and that the intrin-sic value is meaningful to a specific user group, in this case, the African-American expatriate community. This user group, regardless of their social distance from segments of the host community, consider themselves vanguards of collective slave memory. Their sense of belonging to the places of their forebears is fundamental to construct-ing and legitimizing collective identity to the extent of privileging and universalizing their viewpoint at their expense of other social groups and stakeholders. Thus, the Ghanaian destination managers need to make a decision to either shape the presentation of slavery-related sites differently based on the core benefits sought and personal con-nection to slavery or target visitors whose needs and expectations are compatible with the host community. If the African-Americans had not made the personal commitment to 'return', the options available to site managers would not have been so dire.
